Nigel Allancaptivity in Egypt, in that Israel would not be visited with the diseases inflicted on Egypt providing God's commandments were obeyed, "I am the Lord your healer" (Exodus 15:26) .4 To be well, which included health in its broadest sense, was expressed by the term shalom, whose root denotes "completion", "fulfilment", "wholeness" and a "restored relationship with God".5 Since sickness, regarded as the result of sin, cut the believer off from God, the patient was considered ritually unclean and in a state of unholiness. Isaiah described his sin as uncleanness of lips, teme' sefatayim (Isaiah 6: 5) , the same root tn' in the intensive form (piel) being used to describe the "leper" pronounced unclean by the priest (Leviticus 13:3). In the course of the ritual cleansing of the "leper", two birds were offered in sacrifice, one ofwhich was killed and the other dipped in its blood, with which the patient was also sprinkled. Following this ritual procedure, the surviving bird was set free, so removing, apparently by magical means, the pathogenic agent (Leviticus 14:1-9).6 Many incidents preserved in the Hebrew Scriptures bear witness to the prevalence ofmagic in ancient Israel7 in spite of frequent pronouncements against it.8 These signify its pervasiveness, ofwhich, in some instances as here, the devotee may have been unaware. The priest's duty was to preserve holiness and to prevent contamination of the cult by any encroachment on its sanctity.9 Out of 613 biblical commandments, 213 are related to health or matters of hygiene,'0 which indicates the uniqueness of the Hebrews among ancient peoples in their regulations to ensure social hygiene essential for the health of the community. Yet in none of these regulations is there any evidence to suggest that the priest had a healing role, although some medical knowledge can be assumed to identify the symptoms of disease. The 4Cf. Deut. 32:39, "I kill and I make alive, I wound and I heal". For the relationship between sickness and sin, see Num. 12:9-13; Deut. 28:15, 21, 22 Brill, 1990 Brill, , pp. 1418 6According to the ritual described in Lev. 14:
1-32, one bird was slaughtered over a bowl of fresh water and its blood sprinkled on the patient. The living bird, with cedar wood, scarlet thread and hyssop, was dipped in its blood. Following this procedure, the patient was permitted to enter the camp but had to remain outside his tent until further cultic procedures were carried out to ensure there was no risk of ritual or physical contamination to those around him. Then only was the patient considered ritually cleansed and restored to the cultic community. See IRAQ, 1969, 31: 28-39. 7For example, the consultation by Ahaziah, king of Israel, of the oracle of the God, Baalzebub of Ekron (2 Kings 1:2-17), known from Ugarit texts to be invoked to drive out the demon of disease. See M Dietrich and 0 Loretz, 'Die Ba'al-titel b'l ars und aliy qrdm', UgaritForschungen, 1980, 12: 391-3, p. [16] [17] [18] [19] [20] [21] [22] [23] [24] were unacceptable to the cult that served the Lord who had "purer eyes than to behold evil and canst not look on iniquity" (Hab. 1:13).
10 See Rosner, op. cit., note 1 above, p. 9. These were implemented as part of Israel's cultic practice.
The Physician in Ancient Israel function of the priest was to ensure the holiness of the cult which necessitated the absolute purity of its devotees from all contagion and other defects that made them unworthy to participate in the worship of God. In the discharge of this duty, the office of the priest therefore included the protection of the community from infectious disease."' Similarly, the prophets also possessed some knowledge of medicine, as witnessed in the treatment by Elijah of the apparently dead son of the widow of Zarephath (1 Kings 17:17-23). On the restoration of her son, the widow acknowledged the prophet as a man of God in whose mouth "the word of the Lord is truth" (v. 24).12 Whether these miracles were the result of natural phenomena or not, they were carried out by God's agents, the prophets, whose function was to act on the Lord's behalf. Nowhere, however, is the prophet described as a healer, rofe'. This function was reserved exclusively to God who alone discharged his healing.
The root rf' is the most frequently used in the Hebrew Scriptures to denote healing and occurs in various forms some sixty-six times, in half ofwhich it has a metaphorical meaning and in almost a third is used to describe physical healing.'3 The root is cognate to similar Semitic roots meaning to sew together or to mend, possibly with an onomatopoeic basis derived from the sound of a person sewing rapidly.'4 Hence in the sense of healing a wound by sewing the edges of the flesh together as in Job 5:18.1' The root is also used in a secular sense unrelated to physical or spiritual healing as in the description of Elijah restoring the altar of the Lord (1 Kings 18: 30).16 The basic idea, therefore, of the root rf' is to restore the object to its original condition and in human terms to undo the disruption caused by sin and restore the sinner to the correct relationship with God.
The practice of medicine was justified in Talmudic 1186ff.
15"For although he maketh sore and bindeth up: he woundeth and his hands make whole", veyadav tirpenah, the predicate rf' being used in parallel to hbsh "to bind up". See also Isa. 19:22; 30:26; Eccles. 3:3. 16 In a similar sense when Jeremiah declares that the Lord will shatter the nation as an earthen vessel is shattered so that it cannot be mended (Jer. 19:11). The word rf' in this context means to bring the earthen vessel back to the state in which it was before it was broken. Nigel Allan 21:19'7 in which it is stipulated that in the event of a quarrel leading to physical confrontation between two men in which one is injured, there is no liability on the other except he is "to pay for the loss of his time, and shall cause him to be thoroughly healed", shivto yiten ve-rapo' yerape. The rendering "to cause him to be thoroughly healed" gives rise to the assumption that a physician was available who would be employed, probably for payment, to render the victim fit.'8 This, however, does not appear to be the translation of the Hebrew as it stands in the Masoretic text. When the victim has presumably recovered sufficiently to rise from his bed and walk with the aid of a stick, the perpetrator of the injury will be deemed innocent, but will give the victim his shevet, i.e. the loss incurred during his enforced inactivity (see w. 18b, 19a) , and thus he will restore him to the position he enjoyed before his injury. Rather than being provided with healing, which was exclusive to God, the victim was restored by way of compensation to the material position he held before the conflict'9 and this restoration is subsequent to his rising from his bed and being able to take advantage of the compensation offered. The difficulty of this passage was recognized in the Greek translation of the Septuagint, as we shall see later.
The root rf' is used in the active participle in a number of instances in the Hebrew Scriptures and translated as one who discharges healing, i.e. a physician. We meet the predicate in this form in Genesis 50:2 where the death of Jacob in Egypt is recorded. Joseph ordered his embalming in preparation for the removal of his father's remains for burial in Israel and this process was carried out by rof'im, rendered in the English translations as "physicians". Clearly the term denotes those proficient in embalming,20 a highly specialized procedure in ancient Egypt.2' Here the term rof'im is used in its basic meaning "to mend, to sew together", i.e. to restore a body to its best condition in preparation for burial. As this was a custom alien to Israel, there was no precise term available to the writer to designate those who carried out this procedure, so the Hebrew term that best described this process was employed.22 The prophet Jeremiah, in lamenting the absence of the Lord, puts the rhetorical question in the mouth of God's people-"Is the Lord not in Zion, is her king no longer there" (Jeremiah 8:19) , making the comparison with the balm in Gilead where there is no physician-"is there no balm in Gilead,23 no physician there" (v. 22 The Physician in Ancient Israel active participle of rf' translated by "physician" is more appropriately rendered "is there no balm in Gilead, is there no healing there". A further reference to rf' in the active participle is found in Job 13:4 where the term rof'e 'elil kulekem is rendered "physicians of no account" in describing the advice given Job by one of his comforters.24 In the first half of the verse we read tofle sheqer "sewers together of lies", and therefore the appropriate sense of rof'e in the second half of the verse to balance with the first half is "menders, sewers together of nothing" i.e. futility. The advice given to Job is deceit and futility.
The Sennacherib (1:15) , was the successor to Shalmaneser V, although 2 Kings 17:1-6 and 18: 9-13 make the same mistake. The journey between Rages and Ecbatana, which Tobias accomplished in "two full days" (5:6), is, in fact, a distance of at least 185 miles.
3 F Zimmerman, The Book of Tobit: an English translation with introduction and commentary, New York, Harper, 1958, pp. 21-7, Nigel Allan the book may in all probability originate from this period,3' the writer skilfully drew from well-known folklore with much of which both he and his audience were familiar.32
Tobit is depicted as a devout Jew, living under Assyrian rule in Nineveh where he performed many acts of charity including the illicit burial of fellow Hebrews for which he was punished but later restored to his position and prosperity. However, in spite of what had occurred, Tobit persisted and, having buried a murdered Israelite, bathed33 and then slept in the courtyard, unaware of sparrows nesting on the wall above. Their droppings fell on Tobit's eyes, impairing his sight with white films, i.e. cataract.34 He consulted physicians, who prescribed ointments but their prescriptions only aggravated the condition till finally Tobit lost his sight (2: 10).35 In contrast to Exodus 15:26, Tobit's blindness is not the result of disobedience to God's law, indeed the narrative is at pains to describe Tobit as a righteous man. Rather, God makes use of natural causes to demonstrate his powers.36 The physicians, as in the Book of Chronicles, are acknowledged as a distinct professional group but, here, Tobit is not punished for his lack of faith in the Lord's healing powers as in the instance of Asa, king of Judah. There is no hint of divine disapproval for consulting physicians, The Physician in Ancient Israel although their remedies resulted in Tobit's complete blindness. Yet, although physicians were recognized for their healing skills and could be consulted without fear of divine retribution, they are clearly not regarded as instruments of God's healing. The narrative leaves this to another.
The narrator now takes up the story of Sarah and so moves to Ecbatana in Media where Sarah, who had been given in marriage seven times, had never been able to consummate any of the marriages since on each occasion the bridegroom had been killed by the demon Asmodaeus.37 Sarah prays that she may be released from her misfortune at the same time as Tobit prays that God may take away his life so connecting the plight of both. Their prayers are answered and the angel, Raphael,38 is sent from the heavenly presence to cure them of their troubles (3:16,17).
The tale moves on. Tobit sends his son, Tobias, to retrieve silver he had deposited in Media (ch. 4). Tobias seeks and finds a kinsman, Azariah, literally "God helps" which is an alias for Raphael, to act as a travelling companion.39 The significance of Raphael's name "God heals" makes explicit his mandate (ch. 5). The narrative continues; while Tobias was bathing in the river Tigris, a huge fish jumped out of the river and tried to swallow his foot. Raphael ordered Tobias to seize the fish, split it open, discard the guts and preserve the gall, heart and liver (6:1-5). Having consumed half the fish,"' Raphael explained to Tobias that the heart and liver of the fish were used as material for fumigation to drive out demons and evil spirits. The use of vile smelling smoke to exorcize an evil spirit was well known in the ancient world.4' The angel also described to Tobias the use of gall for anointing the eyes , 1922, 5:7 (p. 23, Greek text) , where Asmodaeus claims to plot against the newly wed, "I mar the beauty of maidens and estrange their hearts". Asmodaeus is identified with the Persian sky demon, Aeshma Deva, one of six arch-fiends in the service of Angra Mainyu, the "Prince of Evil", and has under him seven especially powerful demons, see Oesterley, op. cit., note 30 above, pp. 166-7. J H Moulton, Early Zoroastrianism, the origins, the prophet, the magi, Hibbert Lectures, 1912 , Amsterdam, Philo Press, 1972 Nigel Allan and relieving blindness. Fish gall as a prescription for blindness was also well known in the ancient world, as witnessed in Assyria where the gall of the Kuppfu fish was mixed with either butter or salt to make an eye salve.42
As they approach Ecbatana, Raphael explains the predicament of Raguel's daughter, Sarah, and how Tobias, as her next of kin, must marry her in accordance with
Mosaic law (Deuteronomy 25:5). On arrival at Raguel's house, they are well received and Tobias asks and receives the hand of Sarah (ch. 7). On the bridal night Tobias burns the heart and liver of the fish, as instructed by Raphael, and as a result of the smell,43 the demon flees to upper Egypt." One healing accomplished in Ecbatana, the second occurs back in Nineveh. Tobias returns with his new wife and travelling companion, Raphael, who instructs Tobias to "apply the gall, leave it some time, after which the white film will go" (11:8). In doing so Raphael takes on the role of a physician prescribing medical treatment. Tobit's sight restored, celebrations follow and in the ensuing discussion on how Raphael should be compensated, he reveals his identity, making it clear that God sent him to cure both Tobit and his daughterin-law, and in this God is to be praised for all he has done (ch. 12). Although Tobit and his family are shown as pious Jews observant of the Mosaic law, they were subject to the alien influences that surrounded them. The demon Asmodaeus has been associated with the Persian sky demon Aeshma Deva, and exorcism by fumigation, recorded for the first time in Israel in the Book of Tobit, possibly originated in Egypt.45 The magical nature of the procedure is supported by the predicate ADaat in the Sinaiticus version as a technical term employed in magic to denote the freeing of a victim from a demon.46 Both the magical and medical uses of the fish were well known to both writer and audience and the commission of Raphael from God to cure Tobit and Sarah by these methods legitimizes their use The Physician in Ancient Israel as appropriate to the will of God. The helplessness of the physicians serves to emphasize that health is solely within the gift of the Lord by whatever means he chooses to employ and it is significant that those means, although foreign to Israel, were well known and accepted in a narrative written for the edification of devout Jews.
The use of magical remedies by the Jews is well attested in the pseudepigraphal literature. In the Book of Watchers, which comprises the first thirty-six chapters of the Ethiopic Book of Enoch and possibly dates from the first half of the second century BC, there is an account in chapters six to eleven of the fallen angels which is thought to derive from a 'Book of Noah',47 a suggestion that has found added support in recent times from the discovery of a similar fragment at Qumran.48 These angels, having cohabited with humans (cf. Genesis 6:2), produced a race of giants who proliferated the earth with sin (ch. 7). They taught a knowledge forbidden by God, including information relating to root cuttings and plants (7:1; 8:3), which in antiquity were frequently associated with magic.49 The text of the Greek Syncellus version50 renders "enchantments" (8:3) with pap,uaKceaS51 meaning drugs, potions or spells, including witchcraft or magic that carries away disease. At the request of the archangels, God commissioned Raphael to cast the leader of the race of giants into a desert cavern, to heal the earth, and to prevent the children of men perishing from the consequences of the forbidden knowledge they had received.52 Raphael is found in a further section of the Book of Enoch known as the Book of Similitudes or Book of Parables (chs. 37-71)53 where he is set over all diseases and wounds of men (40:9).54 In the Book of Jubilees, probably dating from the middle of the second century BC,55 demons, who were leading the sons ofNoah astray (10:2-14), were bound except for one-tenth who were permitted to remain. One of these, commissioned by Nigel Allan God, explained to Noah all the medicines for their diseases and how they might be healed with the herbs of the earth. This information Noah committed to writing and passed on to his son Shem.56 It is significant that, in contrast to the Book of Watchers, the forbidden knowledge of medicines is sanctioned here by God so that illness with its demoniac origin in man being led astray, i.e. sin (v. 2.), is provided with an antidote in magical remedies prescribed by a demon. This emphasizes the general ambivalence towards magical practices from Israel's earliest period57 until Talmudic times when the use of Solomon's seal is mentioned.58 Its use was witnessed by Josephus in the presence of the Emperor Vespasian when one, Eleazer, exorcized demons by means of a ring using incantations composed by Solomon.59 On the other hand, King Hezekiah was praised by the rabbis for concealing a book of medicines associated with Solomon.60
The Essenes, a Jewish sect that flourished from around the second century BC until the first century AD and have been associated with the community at Qumran,61 took a keen interest in medical matters. It has been argued that their name derived from the plural form of the Aramaic word 'asya, "the healers",62 but a more probable derivation comes from the plural of the Aramaichasya, "the holy" or "pious ones".63 According to Josephus they followed a way of life based on the teachings of Pythagoras, 64 so, although a Jewish sect, they were deeply influenced by Greek 56A Hebraique, 1951, 11: 5-17; 1952, 12: 5-19; 1952, 13: 61-9. The Physician in Ancient Israel philosophy. Their interest in healing included research into medical remedies relating to roots and stones preserved in the writings of the ancients.65 This, together with the fact that novices entering the community were required to "preserve the books of the sect and the names of the angels",66 indicates that, although they may well have used rational remedies, they also engaged in occult practices67 of angelic or demoniac origin, so maintaining the traditions preserved in Enoch, Jubilees and in other writings in circulation at this period. Philo's interesting comment, however, that communal funds were used to pay for treatment of the sick, implies that professional medical help from outside the community was called upon, since it is unlikely that, as they held "all things in common",68 treatment from within the community would have been paid for. 69 The remarks of Josephus regarding the influence of Pythagoras on the life style of the Essenes shows the pervasive influence of Greek philosophy and culture on Judaism during this period, which had even permeated a Jewish sect. The initiative towards Hellenization70 came from the indigenous Semitic and Egyptian populations who, anxious to improve their social and economic status, adopted the Greek language, education and life style,71 a development mirrored in the Wisdom of Jesus ben Sirach. This work is generally regarded to have been written around the beginning of the second century BC, and was translated some fifty years later by the author's grandson in Egypt, presumably to make it available to Greek-speaking Jews in 
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Alexandria.72 As a teacher of wisdom,73 Sirach brought together the zeal for Jewish wisdom with Hellenistic culture which challenged ancestral beliefs.74 He protested against the arrogance of the Hellenized aristocracy in Jerusalem75 in their haphazard observance of the Torah,76 yet he could value riches,77 was familiar with the etiquette of Greek meals78 and praised the reputation and political significance of the wise man who travels to foreign lands on behalf of the great (34:9-12). Sirach therefore provides an insight into the cultural and religious ethos during the years leading up to the Maccabean period of nationalist fervour.
It is in this context that Sirach brought the role and function of the physician to the attention of his pupils in an accommodation of the practice then current in the Hellenized Jewish circles of Jerusalem with the traditional view that healing was the exclusive preserve of God.79 The celebrated passage relating to the physician (38: 1-15) is in three distinct sections. The first, verses 1-3, begins with an imperative whereby the physician is to be delighted in, so implying that prejudice is to be overcome since God has created him. In the use of the predicate hiq in the second part of the first verse in the Hebrew text to denote "create", the verb is employed in the sense "to order", "to assign", or "to allot", stressing that the medical The Physician in Ancient Israel practitioner with his healing skills is part of the all-embracing order of creation, as Sirach states in verses 6 and 8, yet also indicating by implication a certain hostility to the physician. Emphasis is laid on the wisdom of the physician which comes from God and is acknowledged by kings (v. 2), but although Sirach warns against royal service (7:4, 5), he saw such service as an activity appropriate for the wise, perhaps reflecting his own past.
Having established the physician as a channel of God's healing power, Sirach turns to the tools of that power. These tools are the medicines brought from the earth, the Hebrew terufot "medicines" being rendered in the Greek text with the word opappaKa (v. 4) . We have already encountered this term in the Greek version of Enoch 8:3 with reference to forbidden knowledge relating to root cuttings and plants with medicinal properties where it had a magical connotation. Similar information relating to plants80 and other substances is found in the Testament of Solomon, possibly dating from the early Christian centuries81 and, as noted above, Josephus attributed to King Solomon a considerable knowledge of medicine and stressed magical cures. Later rabbinic tradition, taking up Sira 38:4, 7-8, in a discussion on the purposefulness of the world, based the curative powers of healing herbs on astrological constellations and sympathy with the stars.82 One of the areas in which the Hellenistic world was particularly interested concerned the Jewish tradition of magic. Solomon83 along with Moses8' came to be regarded in the Hellenistic-Roman world as one of the great teachers of secret knowledge long before the first Greek philosophers.85 Indeed, the Jews were universally held as "a race expert in the magical arts".86 Here Sirach's grandson, in the use of the word papptaKa, embraces the medicaments current in Alexandria along with Jewish folk ' See Testament of Solomon, op. cit., note 37 above, especially 6:10, 17:20, 55, Co., 1885, p. 407) . See J Hull, Hellenistic magic and the synoptic tradition, London, SCM Press, 1974, pp. 39-44. remedies, including magic, which so fascinated the non-Jewish populace.87 It is difficult otherwise to explain the honour and respect accorded the Jewish physician by pagan patients (vv. 2, 3) if he could offer only the standard medicine practised by his non-Jewish colleagues.
The type of medicine practised by Sirach's physician is possibly reflected in the Sefer refu'ot attributed to Asaf the physician which, although much later than Sirach with parts composed between the third and eleventh centuries AD," is strongly Hippocratic, with material drawn from Dioscorides and elsewhere. Yet there is little evidence of Galenic influence, although Galen is mentioned as one of the four sages in the introduction. It claims, however, to have been given by Raphael to Noah who passed it on to his son, Shem,89 so drawing its authority from Jewish folklore. Since Sirach shows the physician in a favourable light for the first time in Jewish literature, and in doing so promotes a profession hitherto held in low esteem, as has been suggested by the apparent prejudice implied in verses 1-3, the medicine practised by the Jewish physician would have had to have been an amalgam of Greek medicine and Jewish medico-magic folklore to achieve widespread acceptance in Judaism. It is in this tradition that Sirach's physician practised, drawing from his Jewish roots the same divine authority given in the Book of Tobit for remedies administered by Raphael, whose role is now transferred to the physician. We can imagine the urban Essene with his Pythagorean background being treated by a Jewish physician versed in both Greek medicine and Jewish folklore familiar to the patient. To root both the physician and his medicine in the Hebrew Scriptures, reference is made to the wilderness incident (v. 5) in which the bitter waters were made sweet by throwing a tree into the water . It is noteworthy that Moses, so highly regarded in the classical world as a magician, brought this miracle about. As the tree revealed God's gift of the water's sweetness, so here the physician reveals the healing powers of God's medicines, all of which reflect God's glory (vv. 5-8) .9
Having dealt with the physician, Sirach now turns in the third section to the patient. He advises against neglect of illness and exhorts prayer and penitence (vv. Library and Collections, 1985, pp. 233-49, pp. 235-7, 243 , suggests the book to be a product of Byzantine Italy and to have been in existence by the tenth century. Lieber describes it as "a blend of Jewish and Greek concepts tempered by the genius of an anonymous author". 89 In Jubilees 10:7-12, it was the demon Mastema who was authorized to explain to Noah the use of herbs, see note 56 above.
9 The text speaks of one who prepares ointments (v. 8, Heb. v The Physician in Ancient Israel 9, 10) thus fixing his teaching firmly in the Hebrew Scriptures, maintaining that while God sends sickness as a result of sin, he also makes healing available, conditional on observance of the Law. Prayer and penitence find expression in sacrificial offering (v. 11) and Sirach's admonition to give generously may reflect his interest in the sacrificial worship of the Jerusalem Temple-indeed Sirach's interest in the Jerusalem priesthood is a feature of his work.9' As we have already seen in the sacrificial offering prescribed for the cleansed "leper" (Leviticus 14), here also a magical element is involved in which the sacrifice frees the patient from the demoniac influence of his illness. On this point it is significant that the word cpap,uaKoV "medicines" in verse 4, can also refer to that which is slain to expiate the crimes of a city,92 analogous to the scapegoat in ancient Israel which carried away the sins of the nation to the wilderness (Leviticus 16:20-28). "Pour oil in thy abundance", literally "wings of thy substances (?)", be-kanfe honeka (?) in verse 11 of the Hebrew text may possibly suggest, in the use of the word kenef "wings" in the plural, a sacrificial offering of birds as in the case of the "leper".93 It is only when the patient has re-established his relationship with God, and therefore recovered his spiritual health fractured by sin, that Sirach orders the patient to call in the physician (v. 12) reiterating (v. 1) that the physician is part of God's creation. In again stressing this fact, an undercurrent of antagonism to the physician can be deduced. He too must pray for divine help in diagnosis, correct treatment and prolongation of life, yet again emphasizing that these are at God's behest. The final verse is difficult, but reiterates the traditional view that sin, as the cause of sickness, requires God's healing discharged by his agent, the physician, with the medicines of his creation.94
In Sirach, the physician, although a familiar figure, was apparently not wholly accepted in Jewish society. To gain acceptance, Sirach skilfully accommodated Hellenistic culture and medical knowledge with Jewish folklore, interpreting both the medicines and skills of the physician, as indeed the physician himself, as part of God's creation. In this coalescence ofcultures, Greek medical practice was syncretized with Jewish folklore, the hitherto little regarded Jewish physician replacing the angel in the Book of Tobit as the channel of God's healing. This new status of the physician is reflected in the Septuagint's translation of Exodus 21:19, which has already been considered to contain no evidence of medical care being provided for the victim of Nigel Allan an assault. The Greek text explains almost by way of a "midrash" this obscure passage by rendering it 7rA'v T7)S apytaS avtTo) a7TOTtaEt Kat Ta LaTpEta, i.e. not only will the time of the victim be repaid but also his healing which, to the translator, meant the physician and which Josephus further interprets as the physician's fee.95 It is on this basis that the school of Rabbi Ishmael in the second century AD granted permission for the practice of medicine,96 so establishing the role of the physician in Judaism.
From the Christian Scriptures it is clear that physicians were acknowledged in the Holy Land at that time if only in passing, and it is evident that Jesus viewed himself as having the reputation of a healer97 in the tradition of Elijah and Elisha (Luke 4: 21-30).9' The Gospel accounts of miraculous healings are spoken of as "signs" with the purpose of witnessing to Christ's messianic credentials and regarded as the fulfilment of the prophecies contained in the Hebrew Scriptures.99 However, the professional healer in his role of physician stands apart from the miracle worker, as is quite clear from the account of the woman with an issue of blood who, at great expense but without success, had consulted many physicians before coming to Jesus.'" This incident also shows that the physician, although acknowledged, was not regarded as the sole means of healing. St Luke is described as the "beloved physician" (Colossians 4:14), a description the vocabulary of the third Gospel and the Acts of the Apostles, which are attributed to him, appears to support. However, the use of medical terms in these writings may have been commonplace to an educated man of his time. Moreover, it is inferred from Colossians 4:11 that Luke was a Gentile, an inference collaborated by the idiomatic use of Greek in the writings ascribed to him. It does, none the less, show the high importance given to healing in the church from its very inception.
Philo of Alexandria (c. 13 BC-AD 45) mentions physicians in a favourable light, frequently using metaphors which included references to physicians in his allegorical interpretation of events preserved in the Hebrew Scriptures.1'0 Certainly his writings reflect the state of medicine among the Jews of Alexandria.'02 Josephus (c. 37-100), a Palestinian Pharisee, reflects in his writings the tension to preserve biblical traditions The Physician in Ancient Israel on one hand, and at the same time to render them intelligible to the Hellenized Jew of his own time.'03 He is favourably disposed to physicians""' but he also makes clear their shortcomings.'05 The Mishnah acknowledges the physician but does not take a wholly uncritical view as witnessed by the statement that "the best of physicians are fit for Gehenna"."'0 Favourable reference, however, is made to Theudas, a noted physician in Alexandria regarded as an expert on ritual slaughter.'07 According to the Talmud, the physician had a right to receive a fee for his services since "a physician who works for nothing is worth nothing", and elsewhere in the same tractate'08 it was required that each physician had a licence from the local court to treat the sick, so implying some form of professional regulation among Jewish physicians. It is in this milieu we find active in Rome, Rufus of Samaria (c. AD 100), the earliest Jewish physician and writer on medicine whose name has survived and who wrote commentaries on the works of Hippocrates. He was well regarded since Galen mentions him in some detail using his medical writings as source material yet also maintaining that, because Rufus was a Jew, he could not appreciate Hippocrates and produce accurate commentaries."'O In pre-exilic Israel there was no place for the physician, healing being the exclusive preserve of God. Any attempt to infringe this preserve was regarded as a dereliction of faith in God's power to heal. Physicians first achieved recognition in the postexilic period, although their ability to heal was little regarded. Healing still remained exclusive to God, although magic and folk remedies received divine authorization with an angel acting as an agent of these divinely sanctioned remedies in the account ofTobit. Acknowledgement ofthe physician began to develop only with the increasing impact of Hellenism on Judaism. It was an acknowledgement that did not achieve ready acceptance and required a syncretism of Jewish magico-folk medicine with Greek practice for the physician to be regarded as the agent of God's healing gifts. The physician's role as the agent of God's healing is well illustrated in a late midrash,"0 which records how Rabbi Ishmael and Rabbi Akiba when walking in the ', Koroth, 1996-97, 12: 80-90, pp. 85-7. 108b Baba Kama 85a.
'09R Walzer, Galen on Jews and Christians, London, Oxford University Press, 1949, pp. 9, 17, 80. 'lo See Jellinek, op. cit., note 56 above, pt 1, vol. 1, p. 107. company of a peasant through the streets of Jerusalem came upon a sick man who asked how he might be healed. Having given him instructions, the rabbis' companion asked who had caused this sickness and the sages replied, "The Holy One blessed be He". On receipt of this reply the peasant upbraided the sages for interfering with God's purpose. The rabbis however answered, "As a farmer do you not also do the same? Although God created the earth you have to plough, and till and fertilize and weed if you wish it to yield produce. The body is the tree, the medicine the fertilizer and the physician the tiller of the earth". In this way the physician, regarded as God's agent of healing, came to enjoy an esteemed position in Jewish society down through the centuries to our own time.
